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Religion must always be seen within the context of the cultural his¬ 
torical situation In which any given group of people find themselves. 
Such a context would Include the geographical location and the types of 
similarities which are culturally conditioned. The kind of economic, 
political, and social systems existing must also be taken under considera¬ 
tion and seen within the context of the cultural historical situation. 
The geographical location, economy, voluntary and Involuntary asso¬ 
ciations, educational and political Institutions and race relations can 
cause the Inhabitants of a community to develop, to a certain extent, 
1n cultural Isolation. The racial homogeneity Is very closely related 
to the same historical homogeneity which saw them brought to the South as 
slaves to work on the cotton plantations. These factors Imply a certain 
common constellation of values which make for harmony and continuity in 
spite of differences which exist and differences which are recognized as 
such by the Inhabitants. The very fact that there can be an acute aware¬ 
ness of differences existing in a community without serious interruptions 
of the harmony and continuity attests to the basic commonality in which 
these differences are allowed to exist. 
Another factor in any religious interpretation is what we call, for 
lack of a better phrase, "the problem of alternatives." The religious 
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life always causes one to live in terms of values which are not present 
or actualized by the existing social structure. In western society, this 
problem has always been stated in terms of the tension existing between 
the religious and the secular. The secular religious tension is exempli¬ 
fied most vividly in situations where there exist rival alternatives to 
the dominant religious way of thinking. 
In the rural South there are few, if any, real alternatives to the 
Christian or religious way of thinking and acting. There are no atheists 
or free thinkers here and even those who are negligent in their church 
attendance and religious affiliations still feel that such affiliation is 
significant and invaluable. Negligence is more often associated with 
guilt rather than with a sense of freedom and independence. Because of 
the cultural differences between rural and urban blacks, there has been 
little cultural interchange between the two groups. This does not mean 
that there is no travel to and fro but rather that the ideas and feelings 
of the urban area find little ground for actualization in the rural 
South. It is difficult for those who have grown up in the rural South 
to integrate and assimilate the sophisticated and cosmopolitan ideals 
of the secular society. Very little assimilation or integration takes 
place. In the last analysis, it is an either/or decision which is made 
rather than one which attempts to grasp both alternatives. 
We must attempt to understand how people in such a situation actually 
go about understanding themselves in a religious-oriented society. 
Religion, as alluded to in this study, follows the rationale set forth by 
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Emile Durkheim and W. Lloyd Warner. This definition emphasizes as 
factors in religious life (1) a need for objectivity as a basis for any 
interpretation of social life, and (2) the need for certainty as a neces¬ 
sity. In the following discussion we shall attempt to describe the kinds 
of religious associations found in the rural South, showing how each in 
particular expresses the need for objectivity and certainty. On the other 
hand, it will be pointed out that these particular manifestations of the 
religious life are related to a more basic constellation of values which 
are held by the community in general. This means that in the last analysis 
we shall attempt to state the criteria for certainty and objectivity for 
the total community; in other words, to give an interpretation of the 
religious life in the rural South. 
There is in Black America what has been termed by students^ of 
religious institutions a church, a denomination and a sect. The church 
represents a large, all-inclusive religious association which embraces 
all or most of the members of a particular society, and which may even 
range beyond the limits of national boundaries. A sect is defined as a 
1 Religion is defined as a "unified system of beliefs relative to 
sacred things, that is to say, things set apart and forbidden—beliefs 
and practices which unite into one moral community called a church, all 
those who adhere to them." See Emile Durkheim, Elementary Forms of the 
Religious Life, trans. by J. W. Swain (London; George Allen and Unwin, 
1911), p. *»7. 
Srf. Lloyd Warner, American Life; Dream and Reality (Chicago: 
University of Chicago Press, 1953). pp. 22-24, and A Black Civilization 
(New York: Harper and Brothers, 1937). 
^H. Richard Niebuhr, The Social Sources of Denominationalism (New 
York: Henry Holt and Company, 1929); Robert E. Parks and Ernest Burgess, 
Introduction to the Science of Sociology (Chicago: University of Chicago 
Press. 1921): Liston Pope, Hill Hands and Preachers (New Haven: Yale 
University Press, 1942), and Leopold von Wiese and Howard Becker, Systema¬ 
tic Sociology (New York: John Wiley and Sons, Inc., 1932). 
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religious organization that is at war with the existing mores. It seeks 
to cultivate a state of mind and establish a code of morals different 
from authority. In order to accomplish this end» it inevitably seeks to 
set itself up in contrast with the rest of the world. Accordingly, a 
denomination is thought of as a sect which has made peace with the out¬ 
side world, or in other words, a group no longer in conflict with other 
religious groups. 
Traditional Black Religious Institutions^ 
Holiness— The Holiness group is small but rather important with 
reference to the social structure of the community. How the Holiness 
Church was established in a community takes a strange twist in that the 
conception is far removed from Saint Simon Island. The organizer, a 
powerful community leader, spent several years prior to 1935 living with 
her daughter in the "Sugar Hill" section of Manhattan. Adjustment was 
very difficult for her, particularly when she met various families living 
in that section of New York City. She was from a society that was reli¬ 
gious-oriented in the sense that the majority of the community activities 
were church-associated. Her adjustment to religious life was also diffi¬ 
cult. She could not accept the secular orientation of Manhattan, and 
more particularly, membership in a church which sponsored dances for 
teen-agers. Her great shock came when the pastor of the church married 
a woman who was a Powers' model and a chorus girl. Furthermore, the 
church voted the young pastor a vote of confidence. 
^This section on Traditional Black Religious Institutions is based 
on a study by John 0. Reid. See "The People of Saint Simon Island," 
Ph.D. dissertation, Department of Sociology, University of Chicago, 1956. 
This study is presented as a classic example of the religious experience 
of rural blacks and gives evidence to the process of cultural diffusion 
which is currently taking place in urban areas. 
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Symbolically speaking, her experience on Saint Simon Island had 
been quite different. The minister, by tradition, was not as worldly; 
life had been simple and the community did not lend itself to anonymity. 
In other words, Manhattan, with its cultural diversity, complex division 
of labor and social class system was completely indifferent to the Saint 
Simon Islander. As a result of finding herself in a community in which 
the majority of social activities are set apart from the church, she 
attended the religious services of the sects, scattered along the vacant 
storefronts on Seventh and Eighth Avenues. It was in this experience that 
she was able to meet certain psychological needs or to find herself in a 
social situation closely approximating Saint Simon Island and reflecting 
her previous experiences. She subsequently joined the Church of God and 
became a very active member for the remainder of her stay in Manhattan. 
On her return to Saint Simon Island in 1935» she organized a holiness 
group. This group was composed of the older female Baptists who felt that 
their value system was threatened by a "trend of sophistication" and 
controlled emotions. They also felt that the religious laxity in the 
community was causing it to "go to the dogs.*1 
There are about forty-five members of this group and the church 
structure is a frame building of one room, though large. Members are 
spoken of as "sanctified" because they have had a so-called spiritual 
rebirth, in which they undergo intense emotional experience and feel that 
God had entered their soul during this process. They are Christian 
fundamentalists, basing their creed on a literal interpretation of the 
Bible, which book each of them had studied extensively. Conversation 
centering around the Bible is prevalent in everyday contact. This group 
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is composed of members who are very prominent in community activities 
and leadership and believe firmly in desirability of modern formal educa- 
tion and tolerance toward other religious groups» a belief that is not 
shared in general by the holiness group. 
The members of this group believe in the Judaistic Christian omnisci¬ 
ent God. They have varying conceptions of Him as God. A widespread con¬ 
ception» however, is that of the "Holy Spirit," which is the concept of 
God as He manifests Himself in their souls and is omnipresent. Once they 
have been saved, this "Holy Spirit" enters their souls and lives therein, 
as a conscience and as a protector against evil forces. God is more 
realistic, more near to a being with a definite form than to any other 
modern Christian group. 
The Holiness members frequently remark, lrTo belong to the Holiness 
Church is a step closer to the pure life." They emphasize that it is not 
sufficient for one that he has been converted, but after conversion one 
must be sanctified; and besides he must be filled with the "lioly Spirit." 
As a rule the Holiness members place great emphasis on sanctification, 
i.e., the pure life, and although they will stipulate that the usual 
experience (spirit possession) is necessary for salvation, it is the 
concern with living purely and in a holy manner which occupies their 
everyday thoughts. Members remark that "Once you have had the unusual 
experience, you have had it and that's that." The pure life is a matter 
of constant preoccupation and can be shattered at any time even after 
years of adherence to the Holiness principles. Any sermon in the Holiness 
Church or a discussion with any of the members will disclose the great 
importance attached to the pure life. 
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Through interviews the members of the Holiness Church indicated that 
they found reassurance in the group. It is within this setting that they 
are impressed with the opportunity to strive for the second degree of 
Christian life, sanctification. They endeavor to shed all carnal pre¬ 
dispositions and desires in order that they present themselves before God 
and man sanctified and pure. However, this excludes many of them who have 
been converted, and it can even exclude members of the group who have 
striven to lead pure lives, refraining from drinking intoxicants, from 
smoking, dancing with members of the opposite sex, swearing, going to 
ball games, using profane language, and from doing about everything and 
anything that would make ordinary life bearable. They are taught 
that only a limited number of people on earth will be saved in the last 
days. To be among the select, one must reach the third stage of salva¬ 
tion, namely, become filled with the "Holy Spirit," and the tests of 
this is some unusual experience such as a vision or a dream, hearing a 
heavenly voice or experiencing a miraculous healing. 
If one were to be guided solely by the testimonies in evaluating 
the elements of the Holy Church which make it attractive to the followers, 
music would scarcely enter into consideration. But unquestionably, one 
of the most compelling forces in the Holiness Church is its music. The 
piano, small drums, tambourines, and washboards are used in connection 
with the sermon. The piano player usually picks up the melody according 
to the key of the singers, reversing the practice of orthodox churches 
where the instrumentalist first gives the key and the singers follow. 
The Episcopal Church-- The Episcopal Church has a relatively small 
membership although it is fairly old in the community. It is evident that 
i 
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they are very much a minority with reference to the religious groups in 
the community. The membership, which is small, is composed primarily of 
people whose ancestors were not born on Saint Simon Island but have been 
residents long enough to be an accepted part of the community. 
The Episcopal Church was organized in communities by a group of law 
visibility Negroes who came to the Island prior to the turn of the century. 
Some claim that "we were never slaves in the same sense as the other 
people as such." Interviews indicate that this group of "fair-skinned" 
Negroes were what was commonly termed as "Big-House" Negroes. These 
Negroes were referred to as such because they worked as servants in the 
homes of the white masters rather than on the plantation. In these 
instances, they point out that it was customary that they take on the 
religion of the master or owner and that is the reason that they are Epis¬ 
copalians as compared to the extremely large percentage of Baptists on 
the Island. In this group are found the persons of low visibility or the 
mulatto in contrast with the rest of the community. While they have the 
interest of the community there has been no effort to enlarge the member¬ 
ship of their church. This group manifests in every respect the notion 
of Sumner's "we group" and really feels that this is our Church and out¬ 
siders should not be permitted to join. 
There are about thirty members of the Episcopal Church^ and they con¬ 
stitute a well-to-do group with reference to the economy. The Rector of 
the White Episcopal Church which serves the Sea Island community is also 
the rector of this Episcopal Church. Services are once a month as a rule 
^This is considered a typical description of the Episcopal Church 
in rural areas and small towns in the South. 
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and more frequently during the Holy Season. The church structure is a 
medium-sized wooden frame building which seats about one hundred persons 
comfortably. There appears to be no financial problem in this Church 
for the Rector serves without a fee and the janitorial chores are per¬ 
formed by the members. 
The Episcopalians believe in a prescribed form of service with parts 
assigned to clergy and people. For their services, they use the Book of 
Common Prayer which has many variations. The special prayers and the 
different readings from the Bible give considerable variety for each 
Sunday and holy day. 
If one must classify this Episcopal group, it would ordinarily be 
termed a "low" parish for the services are simpler and a stronger emphasis 
is placed on the Gospel and on personal religion. They are extremely 
liberal in their religious views as compared with the rest of the com¬ 
munity. They welcome differences and emphasis among members as long as 
the central affirmations are maintained. 
This group is rather sophisticated in terms of their beliefs. They 
are affirmed in the Apostles' Creed and the Nicene Creed. The Apostles' 
Creed as used in their services is as follows: 
I believe in God the Father Almighty, Maker of Heaven 
and earth: and in Jesus Christ His only Son our Lord: 
Who was conceived by the Holy Ghost, Born of the Virgin 
Mary: Suffered under Pontious Pilate, was crucified, dead 
and buried: He descended into Hell: The third day He rose 
again from the dead: He ascended into Heaven, and sitteth 
on the right hand of God the Father Almighty: From thence 
He shall come to judge the quick and the dead. I believe 
in the Holy Ghost; the Holy Catholic Church; the Communion 
of Saints; the Forgiveness of Sins; the Resurrection of the 
body; and the Life Everlasting. Amen." 
The Nicene Creed, used at the services of Holy Communion, is an 
expanded statement of the Christian faith, essentially the same as the 
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Apostles' Creed. Both Creeds state the main points of their belief in 
a pictorial and dramatic form. Some of the phrases are clearly symbolic 
as "sitteth on the right hand of God the Father," which of course would 
not be literally true. 
"God is as He reveals Himself" is the group's conception of the 
Trinity. Salvation means that "one is given the wholeness which is God's 
will for man, and is delivered from arrogance and selfishness." Salvation 
has to do not only with the "hereafter" but also with man's present 
earthly existence. 
The Hass and Liturgy are looked upon as being the objective mani¬ 
festations of the saving presence of God. Participation in the Hass as 
an objective structure is considered efficacious for salvation. There is 
room left for the individual confession of sin and pardon through the 
same structure. The Priest is the "ministerial representative" for Christ 
in His Church; he also represents the priesthood of the laity, which is 
shared by all who are baptized. The fact that the priest on Saint Simon 
Island is of the white race and not a member of the community does not, in 
any way, invalidate the efficacy of his office. As a matter of fact, it 
probably gives more objectivity to the religious ceremony and adds to the 
already existing interpretations of the church. 
As a group, the Episcopalians are nonpuritanical in most respects. 
They believe that it was God's intention that many enjoy life, As to 
drinking, card playing, dancing, and the like, their attitudes have been 
liberal, feeling that the evils come when the activities are abused. On 
the moral issues where the community attitude is important, this group 
plays a very significant role. The following is an example: 
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A girl of sixteen, on a return from a New York vacation where 
she had been visiting relatives, was found to be pregnant. This 
was the subject for many conversations and community gossip and 
some of the residents thought of ostracizing the young girl for 
participating in pre-marita 1 sex relations. The members of the 
Episcopal group, primarily women, were violently opposed to any 
suggestion of ostracizing the girl and came to her support by 
saying that "she has always been a nice, sweet little girl and 
advantage was taken of her when she went to New York because she 
didn't know how to look out for herself." As a result of this 
support, the girl, who did not belong to the Episcopal Church, 
continued to be accepted as a person of "good morals" and was not 
shunned by members of her age group. As a further indication of 
the influence of this group on community issues, the girl was not 
subjected to punitive action by the Baptist Church where she held 
membershipJ 
The significance of this section on the part of the members of the 
Episcopal Church does suggest that there are values and interests in 
the community which are deeper than the theological foundations of the 
various religious groups. 
The Baptist Church— The Baptist Church is the largest, and perhaps, 
the most highly organized religious institution on Saint Simon Island. 
There are 228 members of which 169 are active. The organization of the 
Baptist Church is centered around the pastor, board of deacons, and 
board of trustees. There is also a deaconess board (composed of wives 
of deacons) but it has no official function within the church. 
Undoubtedly, this church is the most influential institution in the 
community. Outside of the family, the persons who interact most fre¬ 
quently, and who go out together and those who have the greatest number 
of reciprocal obligations which cement the ties of intimate association, 
are most likely to meet at this church. As have been indicated previously, 
there are very few formal and informal associations in the community, and 
as a result of this, the role of the church is of great significance with 
reference to controlling the social forces. 
^Field Notes 
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When one examines the social organization of this church, the age 
factor is very significant in that no individual under forty-five years 
of age has any position of importance. This factor brings forth a ration¬ 
alization by the older residents in terms of their not being ready to 
assume the responsibilities of leadership because of their youth. The 
younger members accuse the elders of attempting to maintain the status 
quo and resist any change that might occur if they were in power. Fol¬ 
lowing is the case of the local school principal, a native of the com¬ 
munity, who is very active in the community. 
The pastor has put my name up for deacon at least four times 
and every time the deacons say that I am too young. How old 
does a man have to be before he is capable of assuming respon¬ 
sibility in the church? I have been principal of the school 
for over ten years and have the responsibility of teaching 
their children and yet they don't even want me to be superin¬ 
tendent of the Sunday School. The best I have been able to do 
is to be named assistant superintendent and then I can't get a 
good program over for the children because Mr. , the super¬ 
intendent, won't go along with it.' 
The above statement typifies the Baptist attitude toward the acceptance 
of youth as responsible leaders. This also reflects the fact that the 
community is oriented in such a manner that institutional control is in 
the hands of older residents. 
A church of this size (169 active members) cannot support a full time 
minister, and as a result of this, the minister devotes only two Sundays 
a month to the community. The remainder of his time is spent in other 
towns where he has other pastorates. Informants indicate that there has 
been no movement to build a parsonage or to employ the pastor on a full¬ 
time basis. 
The existence of a deaconess board in the Baptist Church is unusual 
'Field Notes 
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because women have no official relationship to the organizational struc¬ 
ture in terms of positions. However, the deaconess board must be con¬ 
sidered a power to be reckoned with on any and all issues. This board is 
composed of the wives of members of the deacon's board and informants 
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state that the decisions of the deacons, are in effect, the decisions of 
the wives. Their unofficial function in the church is to prepare for 
communion and investigate cases of illegitimacy and misconduct by female 
members. 
During the investigator's stay on the Island, he was called upon to 
investigate the case of the pregnant girl mentioned previously in this 
chapter. The opinion of the deaconess board was that "this is a very 
nice girl who made a mistake." This "mistake" meant that the girl in 
question would only have to ask "foregiveness" and would be able to con¬ 
tinue as a full-fledged member of the church. The significance of this 
investigation is that the findings represent, by and large, the decision 
which will determine the individual's future status and role in the com¬ 
munity. The investigator's close observation of this phenomena revealed 
that one's action can be raised or lowered by the actions of this group. 
Traditionally, the Baptists have been the most democratic of American 
religious bodies. They believe in religious liberty for all groups, that 
religion is a personal relationship between the human soul and God. In 
this realm, nothing may intrude—no ecclesiastical system, no governmental 
regulation, no sacrament, no preacher, no priest. The saving grace of 
Christ and the infinite mercy of God are available to every individual, 
without the mediation of any priest or minister or church or system. 
They believe in the "priesthood of all believers." The Baptist Church 
is a layman's church, each church being a self-governing organization. 
14 
Theoretically, the minister has no official office and Is elected by the 
laymen of the church as one qualified to Interpret the religious life of 
the community for the people. In that he Is only a qualified layman there 
1s a great latitude of Interpretation within the Baptist church. The 
Baptists present a rather wide range of beliefs and actions held together 
by a more basic democratic form of government. 
This Is somewhat similar to the small Baptist churches throughout the 
South. The services are the same with reference to order but the outward 
emotional manifestations are considerably less. In comparison with the 
church In the rural South, this church may be termed "sophisticated". The 
pastor does not fall Into the category that Is generally applicable to 
rural ministers. The pastor of the local Baptist church has had some 
theological training and this does not follow the general pattern as 
indicated by Samuel Adams^ and others In that they suggest that these 
ministers are usually without theological training and preaching Is only 
a part-time job with them. 
With the Baptists, the phrase "going to church" means many values and 
functions other than those related directly to worship and religion. There 
Is the display and conspicuous consumption factor. Best clothes are worn 
on special occasions such as the anniversary of the church and on Easter 
Sunday, new clothes and special preparations are Involved. Public recog¬ 
nition and personal satisfactions come to those with special duties and 
powers (deacons and trustees, white-clad and berlbboned ushers, choir 
^Samuel C. Adams, "The Changing Organization of a Rural Negro Com¬ 
munity and Its Implications for Race Accommodation," (Ph.D. dissertation, 
Department of Sociology, University of Chicago, 1953)* 
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parts). On special occasions when attendance Is high (usually the first 
Sunday In the month), many go to church to see and be seen—to socialize 
and make new contacts and renew old ones* 
Unlike the Holiness, the Baptists in their songs, sermons, and prayers, 
with few exceptions, stress the reward and salvation features of religion 
whereas the punishment feature is often secondary or implied. The stress 
is related to the positive promise and expectation of salvation from a 
forgiving God and this outweighs the fear of Hell as a punishment for 
un-Christian conduct. Generally reiterated in all sermons is the idea 
that the "greatest value in life is working to meet your Maker," but 
religion in this sense is otherworldly only in the sense of projection 
and promise. Prayer and belief are more significant than actual modifi¬ 
cation of conduct. 
Worship Forms, Rituals and Ceremonies— Generally, there are few 
differences in the ritual expression of the Baptists and Holiness. A 
basic pattern tends to characterize all religious expression such as 
prayers, communion, revivals, and burials. The basic pattern and content 
of public prayers tend to be the same. Observation suggests that in all 
instances there was an humble address to the Diety, an expression of 
thanks for past protection and favors, a request for blessing on selves 
and others, and a conclusion in the name of the Trinity. Public prayers 
are likely to be longer and more emotional among the Holiness. Likewise, 
the response to communion 1s greater and more enthusiastic. Communion 
Sunday appears to be a cooperative affair where members of other religious 
bodies share the fellowship and ritual. Furthermore, it is a big day 
and the emotional peak and activity are unusually high. The more expert 
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performers can be expected to perform. These expert performers are 
usually people who are conscious of their roles in the church. There are 
some who are expected to offer public prayer, some to sing, and some to 
shout. In spite of the emotional atmosphere and tendency toward overt 
religious expression, the bulk of the audience tends to be passive and 
spectator-like with the exception of general participation in songs. 
With the Baptist it is generally agreed that revivals are less sig¬ 
nificant, and attendance has waned. With the Holiness the opposite is the 
case. There were several revivals in a year's time and the attendance 
was generally high each night. Many residents remark that they attend 
the revival to "see the show." This remark must not be taken lightly 
for converts are few since the majority of residents are affiliated with 
some religious body and it also can be assumed that generally they are 
in "good standing". 
The expectation of a funeral service is an essential feature of 
religion and church membership and it is a very strong motive for main¬ 
taining membership. Where there is a death in the community, the basic 
pattern combines the following steps: (1) the return of the corpse to the 
home the evening before the funeral; (2) on the day of the funeral, the 
corpse and funeral party are driven to the church; (3) the corpse is borne 
into the church while the church bell tolls and the choir sings; (4) songs 
by the choir and audience; (5) scripture reading and prayer by the minis¬ 
ter; (6) obituary and testimonies by friends and neighbors; (7) eulogy 
by the pastor; (8) final review of remains by the audience; (9) interment 
with male volunteers filling the grave after the final rites. 
The importance of the deceased in the community has a great deal to 
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do with the quality and length of each of the above steps. Also family 
wishes and his relation to the church are important. 
In most instances a "Wake" is held the night before the funeral. This 
is an occasion when the friends of the deceased sit around all night, 
usually at the home of the deceased. The corpse may or may not be present. 
The investigator attended two ‘Wakes" in which there were variations in 
the participation of the residents. The first "Wake" was held for 
Mr. , a lifelong resident who was known for his desire to enjoy life. 
This "Wake" was characterized by plenty of food and intoxicating beverages. 
Instead of being solemn, the participants depicted an atmosphere of gaiety. 
On the other hand, at the 'Wake" for Mr. , who was a deacon in the 
Baptist Church, the activities were quite different. There was no drinking 
or feasting but rather singing and praying. It appears that the conduct 
of the participants generally symbolizes the character of the individual, 
i.e., if the deceased were an individual who participated in "gay" acti¬ 
vities during his lifetime, there is a great possibility that the ‘Wake" 
will be characterized by drinking and feasting. On the other hand, if 
the deceased were a very pious individual, there is the possibility that 
the 'Wake" will be characterized by prayers and hymns. 
CHAPTER II 
INTERPRETATION OF RELIGIOUS BEHAVIOR 
Although we have stated the specific criteria for "certainty" for 
each of the religious groups in the community, we find that in the actual 
life of the community,^ these beliefs are held in a different way. These 
various sorts of theological beliefs really do not cause any friction 
even though they are quite diametrically opposed. With the Episcopalians 
and the Holiness, there has always been a feeling of intolerance toward 
other groups. Historically, the Episcopalians have felt that their church 
was a manifestation of apostolic succession and that its ritual and 
liturgy were necessary for the Christian believer. The Holiness group, a 
sectarian religious body, has been tolerant because it has felt that other 
Christian religious groups have failed to make the radical distinction 
between church and world. This kind of attitude is not the kind which is 
manifested on Saint Simon Island. Instead of intolerance, we meet with 
a feeling of tolerance and acceptance of one religious group by the other. 
In other words, the basic religious orientation of the community must be 
found in values which are deeper than the theological foundations of the 
particuler religious groups. 
In describing the criteria for "certainty" among the various religious 
bodies, it was pointed out that for the Holiness it was centered around: 
(1) the action of members within the services in which their testimonials 
1 
The term community is used interchangeably with Saint Simon Island 
in the text. 
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are a manifestation that God has entered their "soul" and they have 
achieved "sanctification"; (2) the moral life in which they refrain from 
drinking intoxicants, from smoking, dancing with members of the opposite 
sex; going to ball games, using profane language, and the like; and (3) 
the way in which they hold the teachings of the Bible which is based upon 
a literal translation. 
With the Episcopalians, the Hass and Liturgy are looked upon as being 
the objective manifestations of the saving presence of God. Participation 
in the Hass as an objective structure is efficacious for salvation; there 
is also room left for the individual confession of sins and pardon through 
the same structure. The fact that the priest on Saint Simon Island is a 
member of the white race and not a member of the community does not in 
any way invalidate the efficacy of his office. As a matter of fact, it 
gives more objectivity to the religious ceremony and adds to the already 
existing interpretation of the church.^ 
Traditionally, the Baptists have been the most democratic of American 
religious bodies. The Baptist Church is a layman's church, each church 
being a self-governing organization. Theoretically, the minister has no 
special office and is elected by the laymen of the church as one quali¬ 
fied to interpret the religious life of the community to the people. In 
the same sense, he is only a qualified layman. For this reason there is 
a great latitude of interpretation with local Baptist churches. This 
church probably establishes the dominant mode of religious thinking and 
acting within the community. This mode of thinking and acting is based on 
a sense of tolerance which is basic to the Baptist tradition. This does 
not mean that the Baptist Church is a liberal, free thinking church but it 
lln rural areas it is unlikely that a parish will be large enough to 
support a Black priest. 
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simply means that the Baptist Church does not possess the form of struc¬ 
ture which would enable it to become intolerant as a form of church 
association. In the community, the Baptists present a rather wide range 
of beliefs and actions held together by the more basic democratic form 
of church government. The criterion for "objectivity" and "certainty" 
would probably be the pragmatic one; the essential workability of any 
form of thinking and action in the church. 
Saint Simon Island, which is physically isolated from the mainland, 
does not allow for frequent social intercourse between its members and 
inhabitants of the mainland. The division of labor which may be viewed 
as specialization from the individual's viewpoint and cooperation from 
society's viewpoint is small and the absence of technological developments 
has not allowed for much social and occupational differentiation, a factor 
which tends to minimize community differences and preserve a communal way 
of life.^ The historical antecedents are the same for the majority. 
Power may be defined by the community in various ways, e.g., technical 
skills, ownership of property, age, esoteric knowledge, and the like. In 
the community the main economic activity is carried on by the women. This 
fact is very significant for our discussion of the power relations within 
the community. Since economic activity is one of the prerequisites for any 
human society, the persons within a community who carry on this activity 
will possess authority which goes beyond this particular sphere. In this 
^See Everett Cherrington Hughes, "The Development of Personality and 
the Division of Labor, American Journal of Sociology, XXXII, No. 4 (October, 
1928). In this article Professor Hughes presents a detailed analysis of 
the way in which the division of labor contributes to the development of 
personality. Also W. Lloyd Warner's Social Life in a Modern Community, 
in which he points out that changes in the technology of a community 
necessitate changes in the social structure. 
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particular community, it is held as an unquestioned presupposition among 
all church groups that the older women possess the last and final author¬ 
ity. They determine and have the last word to say in all matters which 
are of ultimate concern to the community. This group is the most sensi¬ 
tive to change or threats to the status quo. 
The society is not a society in which the conception of God is charac¬ 
terized by His manly and masculine qualities. The belief of the most 
enthusiastic religious group, the Holiness, brings out the fact that the 
emphasis on moral purity is one that manifests itself as a protective 
device against the irresponsible role of the males. The males have roles 
in the various religious groups as dictated by customs but it has been 
pointed out that these positions are purely functionary and the power 
lies with the women. The deaconess board of the Baptist Church very well 
illustrates this point. 
As we have pointed out previously, the religious bodies constitute 
the largest and most influential voluntary associations in the community. 
As such they are the institutions which give symbolic form to the power 
relations. Most social relations within the community find their foci 
within one of the church groups. Families are accorded prestige in terms 
of their relationship to the religious bodies, and likewise they enjoy a 
higher social class position. 
With the women, we note that as a function of their economic power 
there is the possession of a kind of esoteric knowledge limited to women 
as such.^ One comes into this knowledge through long years of training 
*The knowledge alluded to here is the knowledge which is associated 
with their most prized occupation which is cooking. This knowledge is 
very carefully guarded and recipes are never written and seldom communi¬ 
cated verbally. 
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and acquaintance with older women. This gives the women a certain sense 
of competence and mastery of a somewhat technical skill. There is no 
counterpart to this among the males, their activity being rather shiftless 
and discontinuous in comparison. 
Religion is concerned with the ordering and structuring of the indi¬ 
vidual's and society's feelings, thoughts, and emotions. It seeks to 
give a symbolic interpretation of the wholeness, potentially present 
within these modes of human activities. On Saint Simon Island, the domi¬ 
nant form of order and structure within the community and within the 
individual is exhibited by the women. This is not to say that the women 
are the only possessors of religious knowledge; it simply means that any 
interpretation of religion in the community must take into consideration, 
in a positive or negative way, the influence of this given structure. 
From our point of view, the position of the women in the community is 
influential with reference to religious discussion. They define the 
natural^ power structure in the community and as such determine all 
specific power and value constellations on the institutional level. 
The two largest religious bodies in the community, the Baptist and 
the Holiness, show most clearly the influence of this power structure as 
it is related to their value systems. The Baptist Church does not have 
a resident pastor. Normally the pastor in the Baptist Church carries the 
authority of the church and since he is not a resident of the community, 
he possesses little if any parer in terms of the social and moral obliga¬ 
tions of the church. This power is officially in the possession of the 
'"Natural" in this sense is used as the antithesis of supernatural. 
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board of deacons. Unofficially, this power is under the influence of the 
older women in the church, as manifested by the presence of a deaconess 
board which defines the norms of conduct for the church. 
The Holiness Church was organized by a woman who felt that the other 
churches were "compromising." She wished to give to religion a more rigid 
and formal ^interpretation. The very fact that a woman sought this more 
definite and formal religious system is an indication of a dominating 
personality. Within the church itself, women take a more official role. 
They often preach and take over roles which are, by custom, usually 
assigned to men. They are the leading participants in the worship service 
with their testimonials, singing, and dancing. In both cases we see the 
influence of a power structure instituted and guaranteed by the role of 
the women. 
The Holiness group has been characterized as a sect by church his¬ 
torians.' However, on Saint Simon Island, it is difficult to conceive of 
the existence of a sect since there are few, if any, rival values present. 
The Holiness group in the community must be conceived rather as simply 
another expression of the prevailing mores and attitudes of the people. 
Basically, there is little difference between the Baptists and the Holiness 
group. They both adhere to the same set of values and freely attend and 
participate in each other's services. These groups came from traditions 
which make them easily amenable to participate in each other's services. 
These groups came from traditions which make them easily amenable to par¬ 
ticular local conditions. It is for this reason that the basic religious 
'H. Richard Niebuhr, The Social Sources of Denominational ism (New 
York: Henry Holt and Company, 1929), pp. 135-199. 
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values and orientations are symbolically expressed by the Episcopalians, 
in this community reflects more of the characteristics of a sect than is 
the case among the Holiness group. The dominant religious group in a 
community may be looked upon as an inclusive social group which is closely 
allied with regional, economic, and cultural interests which by nature of 
its constitution is committed to the accommodation of its ethics to the 
ethics of civilization* They represent the morality of the respectable 
majority, not the minority. We have pointed out previously that there are 
few, if any, differences between the Baptist and the Holiness and their 
religious behavior appears to be the symbolic expression of their way of 
life. 
The Episcopalians are the minority in the community. They were the 
last group to establish and it is generally felt that they were the des¬ 
cendants of "upper class" genteel slaves. It is important to note that 
within the community the distinctiveness is not conceived of as a religious 
one but a purely social one. The notae of this distinctiveness are owner¬ 
ship of property, low visibility, and attitude toward education. These 
notae form a sub-value system and the power symbols, however, are not 
dominant in the community because they are so limited. They are not even 
looked upon as being the ideal values because they are mainly the products 
of destiny rather than choice. The dominant values of the community are 
the values which allows for greatest participation of its members. The 
Episcopalians must accept these values in spite of the fact that their 
theological values are not compatible with the power structure. 
We have attempted to show in the above discussion that the religious 
values of a community are not totally defined by the religious groups. 
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There has never been a resident minister who set about propagating a 
particular religious dogma. The religious foundations of the community 
are thus an unformalized constellation of values which have grown out of 
the communal relations. The only serious propagator of an alternative 
set of values is the school teacher. However, this task is probably too 
difficult and probably would make little headway for he is a native of 
the community and the community has few bases for accepting the values 
which he would propagate. 
The values of this community are inter-related with the role of the 
women. The dominant economic role of the women has ramifications for the 
total power relations in the community. In terms of Durkheim's definition, 
the religious life of the community consists of an attempt, on the part of 
the people, to give a symbolic objective formulation to an unformalized 
and almost unconscious contellation of values and value presuppositions. 
His classical formulation of religion is based on a study of primitive 
society in which the rites and ceremonies can be taken at face value and 
thus the symbolic character of these rites can be more easily attained. 
In more advanced societies, the formal religious rites and ceremonies do 
not necessarily express the real constellation of values held by the 
people. As such, any interpretation of religion in a nonprimitive society 
must seek out the rites and ceremonies which are not culturally understood 
as religious. We have attempted to point out the value system by dis¬ 
cussing it in terms of the power structure of Saint Simon Island. We 
have thought this was necessary to establish some continuity between the 
formal and informal levels of religious life. 
CHAPTER III 
THE ORIGIN OF THE BLACK CHURCH AND BUCK POWER 
The black church was born in the midst of slavery. Its existence 
is a symbol of a people who were completely stripped of their African 
heritage as they were enslaved by the white man. The origins of the Negro 
trace him to Africa where one finds his ancestors. The various black 
people of Africa present the stage upon which one validates the diverse 
ways of life displayed by the Negro. Robert Ezra Parks concluded: "Among 
no other people is it possible to find so many stages of culture exist- 
ing." 
Culture is customary. It consists of habits, art, science and a 
people's conventionalized way of life fused into a community that conserves 
and transmits them. Societies are made up of communities. Some societies 
are formed and maintained by immigration. Thus, being the type of society 
the black man helped to mold in America; a society where he found himself 
to be a neophyte to the existing ways of life and where he had to take 
over the traditions and social inheritance of an alien people. Parks 
Robert Ezra Parks, Race and Culture (Glencoe, Illinois: The Free 
Press, 1950), p. 267. 




My own impression is that the amount of African tradition which 
the Negro brought to the United States was very small. In fact 
there is every reason to believe,...that the Negro, when he 
landed in the United States, left behind him almost everything 
but his dark complexion and his tropical temperament.1 
The many slaves from different parts of Africa were thrown together and 
transported to the United States, where they were scattered about on 
different plantations. Each slave plantation consisted of a fusion of 
various languages and traditions that resulted in non-existing inter¬ 
communication that yieldéd the eventual loss of African memories. Cut 
off and estranged from his ancestral land, traditions, and people, the 
Negro adopted a new culture. 
The first, and perhaps the only distinctive institution which the 
Negro has developed in this country is the Negro church. The establish¬ 
ment of this institution came as a result of the rejection of blacks by 
the white race. However, the Negro at one time, did worship with the 
white master. These Negroes were few in number due to the fact that they 
were house servants. Masters, in many cases, went through considerable 
pains to instruct those servants who shared the intimacy of their homes 
with them.^ 
In 1701, the Society for the Propagation of the Gospel in Foreign 
Parts was founded, and the efforts to Christianize the Negro were carried 
on with a great deal of zeal and with some success. However, it was not 
until the coming of the new, free and evangelistic types of Christianity, 
1 Ibid., p. 267. 
2Ibid., p. 270. 
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the Baptists and the Methodists, that the masses of the Negro people, i.e., 
the plantation Negroes, found a form of Christianity that they could make 
their own.^ 
The eagerness of the Negro to make the religion of these two denomi¬ 
nations his own was revealed in the establishment of the first Negro 
church in Jamaica by George Liele, shortly after the close of the Revolu¬ 
tionary War. George Liele had been a slave in Savannah, Georgia, but his 
master emigrated to Jamaica after the war. The following excerpt from a 
missionary report indicates the way in which Liele entered upon his self- 
appointed ministry. 
Being "called by grace" himself, George began to discover his 
love to other Negroes, on the same plantation with himself, 
by reading h mns among them, encouraging them to sing, and 
sometimes by explaining the most striking parts of them.2 
Andrew Bryan in Savannah was one of Liele1s congregation. He was 
responsible for the building of the first Negro church in America. Parks 
spoke of Andrew Bryan as thus: 
He was converted, according to the contemporary record, by Liele's 
exposition of the text "You must be born again!" About eight 
months after Liele's departure, Andrew began to preach to a Negro 
congregation, "with a few whites." The colored people had been 
permitted to erect a building at Yamacraw, but white people in the 
vicinity objected to the meetings and Bryan and some of his associ¬ 
ates were arrested and whipped. But he "rejoiced in his whippings" 
and holding up his hand declared "he would freely suffer death for 
the cause of Jesus Christ." Bryan's master interceded for him and 
"was most affected and grieved" at his punishment. He gave Bryan 
and his followers a barn to worship in, after Chief Justice Osborne 
had given them their liberty.3 
^Ibid. 
^"Letters Showing the Rise and Progress of the Early Churches of 
Georgia and the West Indies," Journal of Negro History, I (1916), 70. 
3Robert Ezra Parks, 0£. cit., p. 270. 
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This was the origin of what was probably the first Negro church in America. 
George Liele and Andrew Bryan were probably not outstanding men even for 
their day. The Reverend James Cook wrote of Bryan: "His gifts are small 
but he is clear in the grand doctrines of the Gospel. I believe him 
truly pious and he has been the instrument of doing more good among the 
poor slaves than all the learned doctors in America."' 
The outstanding thing is that with the appearance of these men, the 
Negroes in America ceased to be a mission people. Parks remarked: 
At least, from this time on, the movement went of its own 
momentum, more and more largely under the direction of Negro 
leaders. Little Negro congregations, under the leadership of 
Negro Preachers, sprang up wherever they were tolerated. Often 
they were suppressed, more often they were privately encouraged.* 
Not infrequently they met in secret. Andrew Reed and James Matheson, in 
their book, A Narrative of the Visit to the American Churches by the 
Deputation from the Congregational Union of England and Wales, related the 
concept: "By the law of the State, no coloured persons are permitted to 
assemble for worship, unless a white person be present and preside. 
History shows how the control by the white man was exercised through 
the religion of black people. White slave owners only allowed black 
preachers to preach certain concepts to their congregations. Some white 
preachers would come in to relate concepts that would usually brainwash 
the congregations into believing it was right to be a people held in 
bondage. This was revealed by Ronny E. Turner who said: 
'"Letters Showing the Rise and Progress of the Early Churches of 
Georgia and the West Indies," Journal of Negro History, I (1916), 70. 
2Robert Ezra Parks, o£. cit., p. 271» 
■3 
Andrew Reed, D.D., and James Matheson, D.D., A Narrative of the Visit 
to the American Churches by the Deputation from the Congregational Union 
of England and Wales, Vol. I (London: Jackson and Waiford, n.d.), p. 1235. 
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During slavery the black pastor was often a pawn controlled 
by the whims of white slaveowners* Through the minister the 
slaveowner controlled black religious activities and for the 
most part precluded organized resistance or rebellion by 
slaves.^ 
The power of the Negro preacher was unique; his illiteracy did not relate 
to his ability to control his congregation. "Their preachers," cited 
J. L. Nichols, "while sometimes men of great natural ability, nevertheless 
were i11iterate."^ They had the power to sway their listeners, but their 
range of thought was limited. What the Negro preacher relayed to the 
people through his sermons was treated as the gospel truth, and the con¬ 
gregations reacted through a religious expression. 
The Negro religious expression is a natural phenomena which orginated 
from the first black churches. With reference to the Negro religious 
expression through song, Reed and Matheson stated: 
They had no books, for they could not read; but it was printed 
on their memory, and they sang it off with freedom and feeling. 
There is much melody in their voice; and when they enjoy a hymn, 
there is a raised expression of the face, and an undulating motion 
of the body, keeping time with the music, which is very touching!^ 
The Black Church Before the Civil War— In 1787 Richard Allen and 
Absalom Jones formed in Philadelphia the Free African Society, out of 
which four years later in 1790 originated the first separate denominational 
organization of Negroes, the African Methodist Episcopal Church. The 
independent black churches existing today are the result of the black 
Ronny E. Turner, "The Black Minister: Uncle Tom or Abolitionist?" 
in Phylon, ed. by John D. Reid (Atlanta, Georgia: Atlanta University, 1973)» 
p. 8o. 
*J. L. Nichols and William H. Crogman, Progress of A Race (New York: 
Arno Press and The New York Times, 1969), p. 310. 
^Andrew Reed, D.D., and James Matheson, 0.0., oj>. cit. 
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people refusing to obey the dictates of white superiority. Allen des¬ 
cribed the origin of the first black Methodist Episcopal Church as thus: 
We had not been long upon our knees before I heard considerable 
scuffling and low talking. I raised my head and saw one of the 
trustees, H— M—, having hold of the Reverend Absalom Jones, 
pulling him up off his knees, and saying, "You must get up— 
you must not kneel here." Mr. Jones said, 'Wait until prayer 
is over and I will trouble you no more." With that he beckoned 
to one of his other trustees, Mr. L S— to come to his 
assistance. He came, and went to William White to pull him up. 
By this time prayer was over, and we all went out of the Church 
in a body, and they were no longer plagued with us in the Church.... 
My dear Lord was with us, and we were filled with fresh vigor to 
get a house to worship GodJ 
George Liele, Andrew Bryan, Richard Allen, and other founders of the Negro 
church were men of some education as revealed through their writings. 
Parks asserted: 
They had had the advantage of life in a city environment and the 
churches which they founded were in all essentials faithful 
copies of the denominational forms as they found them in the 
churches of that period. 
The religion of the Negroes on the plantations was of a primitive 
sort. There were considerable differences in the cultural status of dif¬ 
ferent regions of the South and these differences were reflected in the 
Negro churches. There was a time, as there exists today, a marked con¬ 
trast between the Upland and the Sea Island Negroes. The plantations 
were smaller back from the coast, and the master-slave contacts were more 
intimate. On the Sea Islands however, where the Negroes were and continue 
to be completely isolated, the Negro population approached proximity of 
the cultural status of the native African. 
1 Richard Allen, The Life, Experience, and Gospel Labors of the Right 
Richard Allen (Philadelphia: A.M.E. Concern, n.d.), p. 5. 
^Robert Ezra Parks, oj3. cit., p. 272. 
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The first contacts made between the people of the North and the 
plantation Negro of the lower South occurred when the Sea Islanders were 
captured in the first years of the war by the federal forces. The Sea 
Island Negroes speak a distinct dialect and retain some customs of Afri¬ 
can origin.' A black religious expression, the 'shout' finds its origin 
among these people. Henry Edward Krehbiel in his book, Afro-American 
Folksongs, A Study of Racial and National Music, described the 'shout' as 
thus: 
...the benches are pushed back to the wall when the formal 
meeting is over, and old and young, men and women, sprucely 
dressed young men, grotesquely half-clad field hands, the 
women generally with gay handkerchiefs twisted about their 
heads and with short skirts, boys with tattered shirts and men's 
trousers, young girls barefooted, all stand up in the middle of 
the floor, and when the "sperichil" is struck up, begin first 
walking and by and by shuffling around, one after the other, in a 
ring. The foot is hardly taken from the floor and the pro¬ 
gression is mainly due to a jerking, hitching motion which 
agitates the entire shouter and soon brings out streams of 
perspiration. Sometimes they dance silently, sometimes as they 
shuffle they sing the chorus of the spiritual, and sometimes 
the song itself is also sung by the dancers....Song and dance 
are alike extremely energetic and often, when the shout lasts 
into the middle of the night, the monotonous thud, thud of the 
feet prevents sleep within half a mile of the praise-house.^ 
Although this undoubtedly has the characteristics of primitive rituals, 
it does not mean that the 'shout' is of African origin. It is more likely 
to be interpreted as a simple and natural expression of group emotion; 
which is just beginning to crystalize and appropriate formal character. 
'ibid. 
Henry Edward Krehbiel, Afro-American Folksongs, A Study in Racial 
and National Music (New York: G. Shirmer, rud.), p. 33. 
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Parks said: 
The general tone of these meetings is that of a religious 
revival in which we expect a free and uncontrolled expression 
of religious emotion; the difference being that in this case 
the expression of the excitement is beginning to assume a 
formal and ritualistic character.' 
The religious practices of the Negroes of the Sea Island reveal two 
distinct religious institutions» namely the church and the "praise 
house." The "praise house," declared Parks, "is the earlier institution 
and represents apparently a more primitive and more characteristically 
Negro or African type."2 In slavery days, the church was the white man's 
place or worship. Negroes were permitted to attend the services and 
usually occupied a reserved balcony. However, churches were few and not 
all the slaves on the plantation could attend at any one time. Those who 
did attend were usually the house servants mentioned earlier. Neverthe¬ 
less, on every large plantation there was likely to be a characteristic 
of the Sea Island plantations, a 'praise house* where the slaves were per¬ 
mitted to worship in their own peculiar way. It was here that the "shout" 
took place. 
The Post Civil War Black Church— After the Civil War, churches were 
erected and regular congregations of the Negro denominations were formed. 
Before the Civil War, slaves had to be given permission to worship, and 
were forced to abide by the white master's religion. The post Civil War 
period brought a change to the Negro's standard of living; a freedom and 
sense of equality. He no longer had to present a faithful copy of the 
Robert Ezra Parks, oj). cit., p. 273* 
2Ibid., p. 274. 
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white man's religion with its futuristic occurrences. He was on his own 
to worship as he saw fit. 
The plantation Negro encountered, through his master, the religious 
trait of otherworldliness, thus relating to eschatological events. How¬ 
ever, in the Negro's conception of religion, otherworldliness received a 
peculiar emphasis. These estatic visions of the next world, which the 
Negro slave songs portrayed, reflected a directness and simplicity that 
is at once quaint and pathetic but significant as a feature of the Negro's 
slave slongs. Howard W. Odom carefully investigated the content of the 
Negro folk-songs and affirmed: 
The Negro's fancies of "Heaven's bright home" are scarcely 
exceeded by our fairy tales. There are silver and golden 
slippers, crowns,of stars, jewels and belts of gold. There 
are robes of spotless white and wings all bejeweled with 
heavenly gems. Beyond the Jordon the Negro will outshine 
the sun, moon and stars....To find a happy home, to see all 
the loved ones and especially the Biblical characters, to see 
Jesus and the angels, to walk and talk with them, to wear robes 
and slippers as they do, and to rest forever, constitute the 
chief images of the Negro's heaven. He is tired of the world 
which has been a hell to him. Now on his knees, now shouting, 
now sorrowful and glad, the Negro comes from "hanging over hell" 
to die and "set by de Fadder's side."^ 
Therefore, the Negro's position in the white society enhanced him to 
look to the future for his peace of mind. He was not recognized as a 
component 1n the white man's society, but rather a constant spectator 
of a life in which he could not participate, excited by actions and 
enterprises that were forbidden to him because he was a slave. These 
perspectives account for the temperament the Negro displayed through his 
^Howard W. Odum, Social and Mental Traits of the Negro (New York: 
Columbia University Press, 1910), p. 91. 
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expressions. Parks stated: 
The restlessness which this situation provoked found expression, 
not in insurrection and rebellion—although of course there were 
Negro insurrections—but in his religion and in his dreams of 
another and freer world. I assume, therefore, that the reason 
the Negro so readily and eagerly took over from the white man 
his heaven and apocalyptic visions was because these materials 
met the demands of his peculiar racial temperament and furnished 
relief to the emotional strains that were provoked on him by 
conditions of slavery.^ 
Consequently, the manifestations of the Negro's racial temperament 
found its disclosure through expression, experience and tradition. All 
of which he collected in this country. The temperament is African, but 
the tradition is American. 
^Robert Ezra Parks, 0£. cit., p. 279. 
CHAPTER IV 
THEOLOGICAL CONTENT AND BLACK PREFERENCES 
The dimensions of the black religious indoctrination find lineage 
in the midst of the white theological teachings of Western civilization. 
The teachings and standards of the Baptist, Methodist, Presbyterian and 
Protestant denominational churches laid the foundation and concepts upon 
which the black church was established. 
During the course of Western civilization, the autonomy of the state 
was defined in secular terms. It was extremely difficult for Christian¬ 
ity to find a place in society in early periods due to the eschatological 
texture of Christian beliefs and its influence upon the Christian concep¬ 
tion. Though submitted to the "properly" defined authority of political 
institutions, Christianity resisted their traditional religious claims. 
The outcome of the ensuing struggle affected both the character of poli¬ 
tical institutions in the subsequent European history and the direction 
that was taken by the further development of the incipient church struc¬ 
ture of Christianity. Thomas Luckmann, in his book, The Invisible Relig¬ 
ion, related: 
The definitions of religious and political jurisdictions were 
the basis for the variety of arrangements and conflicts between 
church and state that characterize the subsequent history of 
Europe. 
The church, having remained victorious in a situation of 
"pluralistic" competition and having adapted herself to the 
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requirements of institutional survival...became the visible, 
specialized institutional.basis for one wel1-articulated and 
obligatory sacred cosmos. 
General characteristics of the Baptist movement relate to the exist¬ 
ence of many small groups of earnest Christians who lived apart from 
•'the world." They claimed complete civil and religious freedom. The 
main ideal of the early Baptist denomination was the formation of religious 
communities composed of truly "converted" persons, on a basis of voluntary 
membership. Their outward symbol of membership was Adult Baptism, which 
2 
suggested the voluntary principle. Another characteristic was the demand 
for a decent church. Ernst Troeltsch stated: 
They did not accept the ecclesiastical doctrine of the 
Sacrament. To them the Lord's Supper was mainly a festival 
of Christian fellowship, and an expression of personal faith 
in Christ....Their real strength, however, lay in the emphasis 
which they gave to their desire to be a "holy community", "holy" 
in the Sense of Sermon on the Mount, and implying a voluntary 
community composed of mature Christians.3 
The "holiness" was expressed as the quiet endurance of suffering and 
injustice as their share in the Cross of Christ, the intimate social 
relationship of the members with each other through care for the poor and 
the provision of relief funds, so that within these groups no one was 
allowed to beg or to starve; strict control over the church members 
4 
through the exercise of excommunication and congregational discipline. 
^Thomas Luckmann, The Invisible Religion (New York: The Macmillan 
Company, 1967), p. 93. 
2 
Ernst Troeltsch, The Social Teaching of the Christian Churches 
(New York: Harper & Brothers, 1949), p. 695. 
3Ibid., pp. 695-696. 
**Ibid., p. 696. 
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Their form of worship was a simple service, purely scriptural in charac¬ 
ter, conducted by elected preachers and pastors who had been ordained by 
the laying-on of hands, and prayer by the church council representing the 
local groups. Troeltsch also related: 
They...accepted the moral Law of Nature, but they opposed the 
relative conception accepted by the Church, the compromise of 
Natural Law with Original Sin....In general, however, they held 
that it was impossible to carry out the Natural Law, and the Law 
of Christ with which they identified it, in the world, because 
the world is of the devil, and is the scene of suffering and 
endurance until the Advent of Christ, from which the faithful 
are to prepare themselves by separation from it.1 
To the Baptists, with their principle of small voluntary communities, 
separate from the world, this attitude seemed quite natural, for it was 
only possible to combine the idea of the world-wide dominion of Christ 
with the break-up of Christendom into small groups of this kind which 
separate themselves from the degenerate Church of the people. They had 
an extremely high, almost Utopian ethical ideal. Troeltsch affirmed: 
...their great desire was to penetrate the whole mass of the 
population equally with the miracle of the strict Christian 
ethic of love, and thus to make the life of the world the direct 
organ of the love which religion inspires.2 
The founding of Methodism was an important event in the latter his¬ 
tory of Christianity. It marked the renewal of orthodox Christianity in 
a quite individualistic and emphasized fashion. This denominational 
group belonged essentially to the sect-type and not to the church-type, 
•a 
inspite of its solemn desire to remain inside the Established Church. 
1 Ibid. 
2Ibid., p. 697. 
3lbid., p. 721. 
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Troeltsch declared: 
...the primary aim of Methodism was not to gather devout lovers 
of Christ into small fellowship groups, but to awaken the masses, 
which, under the influence of an "enlightened" Church and the 
pressure of industrial capitalism, had become indifferent, dull 
and coarse 
The revival of the Methodist laid a renewed emphasis upon the doc¬ 
trine of Original Sin, teaching the way to salvation consisted of 
"assurance", based on justification through the Blood of Christ. Its 
leaders proclaimed that salvation from hell, death, and damnation could 
not be attained by an inert confidence in baptismal grace, nor by a 
certain measure of decent and correct behavior, "but by a radical change, 
the conscious passing from the state of condemnation to that of forgive¬ 
ness and peace, together with the genuine ethical energies released by 
2 
this experience." Troeltsch disclosed the purpose of the Methodist 
crusade when he said: 
The aim of Methodism was to win men and women to Christ, who 
would then be genuine Christians, full of "joy and peace in 
believing", and who, as far as they could, were aspiring to 
perfection; the means was the gathering of such Christians 
into an organized society....Its general character is clear. 
It is something between an Order, established upon a founda¬ 
tion of unconditional obedience and minute mutual control, 
like the Jesuit Order (with which Methodism was compared in 
its early days), and a society of earnest Christians, proving 
the reality of their faith by their lives, founded upon entirely 
voluntary membership in which the members have a permanent share, 
as in the Baptist organizations.3 
The introduction of scientific theology and general culture, with 
the many influences modified the original attitude of opposition to the 
’ibid. 
2Ibid.. p. 722. 
3lbid., pp. 722-723. 
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world and to civilization, finally leading Methodism to become less and 
less of a sect and more and more of a number of churches. To the middle 
and lower classes it brought a new sense of the sacredness of personality; 
it appealed to the popular imagination, and awakened a devotion which 
found expression in a most self-sacrificing benevolence.^ It remained, 
on a whole, remote from the aristocratic classes, educated professional 
classes and rural population. It brought the impulse of personality and 
individuality into the life of the masses, who were brutalized by the 
industrial system, and with its charity helped them in their distress. 
Troeltsch, in reviewing the Methodist denomination, asserted: 
...its ethic served to maintain the existing order in Church 
and State; it balanced the emotional character of its type 
of conversion by emphasis upon sanctification, which was to 
be attained by a severe and rigorous course in self-discipline, 
and a far-reaching practice of asceticism in work.2 
The beginning of the Presbyterian crusade found itself adapting to 
the conditions of the frontiersmen. It held a firm ecclesiastical 
structure with hard and fast dogmas that removed it from the democratic 
forms of control. Therefore, the church was faced with the necessity of 
adjusting Itself to the religious character of a people in whom the 
wilderness called forth not only the relaxation of moral and religious 
discipline but also the need for an emotional birth.^ 
Church-types such as the Episcopalians (which originated as the 
result of schism in the Methodist Church), the Presbyterians and the 
Protestants preached for the existence of a patriarchy among the races. 
^Ibid., p. 724. 
2Ibid. 
^H. Richard Niebuhr, The Social Sources of Denominational ism (New 
York: Henry Holt and Company, 1929), p. 155. 
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The Protestant Church strongly emphasized the Bible. Its continuous 
offering of fresh interpretations of the scriptures, from time to time, 
provided a fruitful soil for the sect-movement.^ 
Denominationalism and The Color Line— The social causes of schism 
have been obscured so frequently by theological reasoning that the candid 
ness with which the color line has been drawn in the church is unusual. 
H. Richard Niebuhr cited: 
...the sufficient reason for the frankness with which the color 
line has been drawn in the church is the fact that race dis¬ 
crimination is so respectable an attitude in America that it 
could be accepted by the church without subterfuge of any 
sort.2 
The dogma which divides the racial churches is of an anthropological 
content. It concerns itself with the acceptance of white superiority 
and Negro inferiority. In speaking on the acceptance of white superior¬ 
ity and Negro inferiority Niebuhr said: "...the white churches have 
nevertheless taken it for granted and have come to regard it as not 
incompatible with the remainder of their beliefs."3 However, the assump¬ 
tion of superiority by one group--an assumption which became unquestioned 
social tradition—has been given the dignity of an impartial natural law 
and regarded as self-evident truth. With due respect to the marvelous 
contradiction of human reason, it has often been maintained unchallenged 
alongside of the other self-evident truth that all men are created free 
and equal and endowed with the same rights to life, liberty, and the pur¬ 
suit of happiness. Niebuhr affirmed: 
^Ernst Troeltsch, op. cit., p. 700. 
*H. Richard Niebuhr, op. cit., p. 236. 
3Ibid., p. 237. 
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Just as the church accepted the doctrine of female inferiority 
and refused women the right to be ordained or even to partici¬ 
pate in its government, so also it accepted the dogma of Negro 
inferiority and without compunction refused ecclesiastical 
equality to this race. As it separated men and women in the 
houses of worship so it segregated and continues to segregate 
the races.1 
The existence of the racial schism in America is one of the clearest 
facts in the whole mixed pattern of American denominational ism. Four 
great denominations, the National Baptist Convention, the African 
Methodist Episcopal, the African Methodist Episcopal Zion and the Colored 
2 
Methodist Episcopal churches are absolutely Negro organizations. Those 
Negroes who are members of denominations in which the white race pre¬ 
dominates are separated into special conferences or districts while 
almost all of them are segregated into racial churches. 
As previously stated, this segregation of the races into racial 
denominations has not always prevailed. Prior to the Civil War white 
and black Christians worshipped together. They did not enjoy complete 
fellowship, it is true, but they participated in the same services and 
were members of the same denominations. Niebuhr disclosed: 
Domestic servants, if not plantation slaves, often shared 
with their masters and mistresses the ministrations of the 
same pastors and communed at the same Lord's table. The 
Anglican Church was the leading denomination among the 
Southern masters and this church was officially very mind¬ 
ful of its duty toward the slaves, however, inadequately its 
members may have practiced the ideals set forth by its 
bishops.3 
When emancipation came the Southern church reaffirmed its historic 
’ibid. 
2Ibid., p. 239. 
3Ibid., p. 240. 
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policy by resolving that there were certain advantages for integrated 
worship. It saw no reason why things should be otherwise merely because 
the Negroes were free. Niebuhr proclaimed: 
It made provision for the organization of separate negro 
churches, "should our colored friends think it best to 
separate from us," but resolved again..."that in the 
judgement of the Assembly, it is highly inexpedient that 
there should be any ecclesiastical separation of the white 
and colored races; that such a measure would threaten evil 
to both races, and especially to the colored." So this 
church sought, vainly to be sure, to retain within its fold 
the ten thousand Negro communicants it reported at the dose 
of the Civil War.1 2 
Interest in the Negro on the part of the Presbyterian as well as 
the Episcopal church was stimulated by the democratic doctrines of the 
American Revolution. Both of these had fostered the sense of equality 
2 
and pricked the conscience of the churches on the subject of slavery. 
In the churches of the frontier the economic condition of pioneers, the 
heritage of the social gospel received from the European churches of the 
poor and the absence of cultural or intellectual standards of church 
membership combined with the religious message and missionary zeal to 
make the concept of racial brotherhood somewhat more effective than it 
could be among the conservative ecclesiastical groups. Therefore, some 
twenty thousand Negroes had joined the Presbyterian denomination at the 
3 
beginning of the Civil War. They belonged to the same congregations of 
which white people were members, and sat under the ministry of the same 
pastors, though they had their own preachers and often held separate 
1Ibid., p. 244. 
2Leonard W. Bacon, History of American Christianity (n.p., n.d.). 
^H. Richard Niebuhr, op. cit., pp. 244-245. 
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meetings. 
The religious unity of the two races was established for other con¬ 
cerns. The white man's fear of Negro independence was as important an 
element in the matter as the white man's concern for the Negro's soul.' 
In many cases the Negro was tolerated in the master's churches merely 
because such endurance was the less of two evils. 
The desirable good was the prevention of all contact with 
the spiritual and cultural influences of Christianity. The 
greater evil was the segregation of slaves into independent 
and uncontrolled organizations.1 2 
In the Methodist and Baptist churches, on the other hand, it was the 
conviction of the basic equality of all souls before God which inspired 
the white missionary and an occasional master to share the profits of the 
conmon gospel in a common church with members of the Negro race. However, 
it was the Baptist churches especially that the Negroes shared with the 
white men the fellowship of the gospel. Niebuhr revealed: 
The reasons for the close relationship in this church were 
the same as those which prevailed in the Methodist denomina¬ 
tion with the added attraction of free congregational polity. 
The latter feature permitted the Negroes to organize and 
govern their own churches and so provided them with a prac¬ 
tical equality in religious affairs. The episcopalian struc¬ 
ture of the Methodist church did not offer equal opportunities.3 
The Baptists profited in securing Negroes as a result of being readier to 
extend the privileges of ordination to the colored preachers than other 
denominations. 
Another fear the white masters possessed was related to the education 
1Ibid., p. 248. 
2Ibid. 
•^Ibid., p. 246. 
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of the Negro. They felt that the education which the slave might 
receive through the church and the privileges which would be accorded to 
him as a Christian would only serve to reinforce his self-assertive 
tendencies, make him less submissive as a burden-bearer and incline him 
to revolutionary spirit. This fear proved to be true when certain blacks 
such as Nat Turner, considered to be half educated,^ with his insurrection 
and Richard Allen and his church establishments took their courses of 
action. In most instances, the founding of the independent racial churches 
was due to the secession of Negro members from mixed congregations. The 
independent Negro churches which resulted from these secessions and exclu¬ 
sions were at first inclined to be loyal to the old denominations. But 
in time the same difficulties which had led to schisms of the local 
churches tended to divide the mixed denominations into racially distinct 
organizations. 
The Civil War and emancipation gave the independent Negro church 
movement powerful impetus. These stimulated a new sense of freedom, 
removed the restrictions which had prevented the organization of Negro 
churches in many states and released the energies of the former bonds¬ 
man.2 Furthermore, Negro preachers showed themselves to be both more 
zealous and more effective evangelists of their own people than the white 
missionaries had been and Negro churches were organized rapidly under their 
leadership. "From the Civil War onward," cited Niebuhr, "the growth of 
3 
the independent Negro church movement was accelerated...." 
^Carter G. Woodson, The History of the Negro Church (Washington, 
D.C.ï The Associated Publishers, 1945), p. 154. 
2H. Richard Niebuhr, o£. cit., p. 257. 
3Ibid. 
CHAPTER V 
DIVINE RACISM AND THE BLACK THEOLOGICAL VIEW 
The practice of racial discrimination is interpreted differently by 
everyone, therefore it is interesting to research. The black theological 
interpretation, as it is applied to religion, brings about a fascination 
that touches many areas of question. The black theologian is accepted 
as an authority on the subject of God and religious doctrines. However, 
black theological views vary due to the range of interpretation. 
Albert B. Cleaqe, Jr.-- Albert Cleage is considered one of America's 
most influential and controversial black religious leaders. He is in the 
process of attempting to re-awaken the black church and to make it aware 
of its duties to the black people as a nation. Cleage saw the black 
people's existence as: "...a Black Nation in a white man's world. 
Cleage is aware of the Negro's inferiority that has been assigned to 
the Negro by the white race. He is also aware of the Negro no longer 
accepting the position of being inferior and the fact that this inferiority 
tends to exist as a systematic program of separation and exclusion. This 
awareness of the Negro promotes a transitional period in history. This 
transitional period is projected through the Negro's rejection of self- 
denial and his engagement in being recognized and accepted as being equal. 
•^Albert B. Cleage, Jr., The Black Messiah (New York: Sheed and Ward, 
Inc., 1969), p. 12. 
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The modern attitude of transition, as taken by the Negro, is described 
as a revolution. Black Americans are in the process of executing a 
revolution that seeks change. Cleage affirmed: "We are living in the 
midst of revolution, and in a time of revolution the old values are no 
longer valid."' The Negro revolution is a product of the oppressed 
conditions of slavery as well as the inferior classification placed upon 
the Negro by the white race. It demands change in the course of America's 
existence. Cleage also declared: 
America is set on a disaster course of conflict and violence. 
The black man cannot accept America as it is. The white man 
refuses to make the changes necessary for the black man to 
live in America with dignity and justice. These are two facts. 
We will not accept conditions as they are, and the white man 
will not accept the changes which we demand. There is no solu¬ 
tion except open conflict and violence.2 
Conflict is inevitable unless the white race agrees to transfer power. 
The inferiority of the Negro has labeled him as "powerless", therefore 
treatment towards the Negro has been unjust. The white man's preserva¬ 
tion of injustice assists him in controlling the status of the Negro. 
Hence, the Negro's refutation of the ooncept of injustice adds to the 
revolutionary goals. Cleage avowed: 
When there is justice there can be love, peace and brotherhood. 
Only the oppressor can afford to talk about the preservation of 
law and order without justice. For the oppressed, that is for 
us, for all black people, to talk about law and order, peace and 
brotherhood, is either insanity or it is craven cowardice. We 
have no choice to make. We can't be concerned with law and 
order, peace and brotherhood, until we first get justice. Secur¬ 
ing justice is our basic concern.3 
'ibid., p. 17. 
2Ibid., p. 16. 
3Ibid. 
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Reverend Cleage believes the black people of America are God's 
chosen people,^ and there exists the need for black people to preserve 
their dignity. The preservation of dignity by the black man is of great 
value and worth. 
Take from you your dignity and you have nothing left. Take 
the right to hold up your head, to feel that you are a man, 
the right to think, to be—take away that dignity and there 
is nothing left but a groveling animal, a slave.2 
The knowledge of being God's selected people gives the Negro people 
reason to maintain their dignity. Dignity and faith in God gives them 
the security that they are actually invulnerable to the hardships they 
encounter and that God is their protection. Cleage also states: 
Perhaps if we could just remember that we are God's chosen 
people, that we have a covenant with Gid, then we would know 
that God will not forsake us. Even in the midst of violence 
and oppression, we would know that we are God's chosen people. 
We could look the white man straight in the eye and say, "There 
is nothing you can do to destroy us, and you cannot take from 
us our dignity."3 
The black church, being one of the strongest institutions of the 
Negro, should offer assistance in interpreting the revolution and the 
Negro's role in it. Reverend Cleage believes the black church, in order 
to survive, should offer leadership in areas where the Negro is confused.** 
It cannot survive by ignoring the problem and/or pretending it does not 
exist. Cleage asserted: "The Black Church must become a part of this 
important decision-making that black people are doing everywhere in every 
area of life."^ It is the only institution the black man can control. 
^Ibid.. p. 53. 
2Ibid., pp. 48-49. 
3Ibid.. pp. 53-54. 
4Ibid., p. 101. 
5Ibid.. p. 104. 
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Power is designed through institutions. The black church has become 
trivial and irrelevant. It refuses to face reality and conditions. It 
must adjust its role to meet the needs of the black people. 
Reverend Cleage preaches the concept that the Apostle Paul was an 
offender of slavery; preaching to slaves to be obedient to their masters. 
This concept promoted the white man's religion. Cleage. in speaking of 
the religion of the white man, said* 
His religion has to give him an individual escape from guilt. 
The white Christian finds the basis for his religion in the 
New Testament, in the Epistles of the Apostle Paul. He must 
find escape from guilt of white racism in a faith in universal 
brotherhood. This faith provides "escape techniques" for 
the white Christian, without in any way endangering white power 
and domination.^ 
The religion of the black man is based on the Old Testament and concepts 
of Israel. Cleage feels everything established in the Old Testament 
speaks directly to the problem of the black man. He has established: 
The Bible was written by black Jews. The Old Testament is 
the history of black Jews. Jesus was a Black Messiah. He came 
to free a black people from the oppression of the white Gentiles. 
Our religion, our preaching, our teachings all come from the Old 
Testament, for we are God's chosen people. God is working with 
us everyday, helping us to find a way to freedom.* 
Therefore, the black church should establish itself as the mediator of 
"Black God-given Power."3 It must dedicate itself to the task of building 
Black Power. Cleage declared: "God wants His chosen people to have 
power because if they don't have power, they are slaves."** 
11bid.. p. 110. 
^Ibid., p. 111. 
3Ibid.. p. 112. 
4Ibid. 
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Cleage finds a basis for his conclusions within the assumption that 
the blackness of the Israelites fostered their opposition to the white 
Romans. He sees the biblical Jews as black people and Jesus as a black 
messiah whose mission was to resurrect the nation of Israel. He sees 
the Romans as ancient 'honkies', and Judas and the Pharisees as counter¬ 
parts to modern-day Uncle Toms. Cleage sees the function of Jesus as to 
bring a sword to help in the battle against oppression, not to bring 
peace. He considers Jesus a revolutionary leader of an oppressed black 
people, not the Savior of all mankind. Therefore, Cleage maintains, with 
this ideology, that the Negro church of today is called upon to play a 
critical role in uniting Afro-Americans into a black nation, and in the 
creation of a black revolution. He rejects love and nonviolence as 
effective forces and highly supports separatism. If the theology of the 
black people based itself on the views of Cleage, a problem of confusion 
would exist. The black man's acceptance of God as being a peaceful and 
fair God is contradicted by Cleage when he places God in the position of 
being concerned only about black people. The violent image contradicts 
the peace the black man sees in the image of God. Therefore, Cleage has 
failed to describe the shape of the society he hopes to create through 
his beliefs. 
James H. Cone-- Reverend Cone's views on racism and religion follow 
a similar pattern as the views of Reverend Cleage. Cone accredits the 
origination of black religious study in America as the result of the white 
man's unsuccessful ness in relating the gospel of Jesus to the Negro. 
This concept is distinctly expressed when Cone asserted: 
The appearance of Black Theology on the American scene...is 
due exclusively to the failure of white religionists to relate 
51 
the gospel of Jesus to the pain of being black in a white 
society. It arises from the need of black people to liberate 
themselves from the white oppressors.' 
He sees a need for the black church to reform its role in society. 
Theology functions through the church, therefore the relation of black 
theology through the church will re-acquaint the religious institution 
with the Negro. It will assure the Negro of its acquaintance with the 
revolution. Cone declared: 
It would seem that it is time for theology to make a radical 
break with its identity with the world by seeking to bring 
to the problem of color the revolutionary implications of 
the gospel of Christ. It is time for theology to leave its 
ivory tower and join the real issues, which deal with dehumani¬ 
zation of blacks in America.^ 
A black theology will overcome the silence of the white theology regarding 
- -Î1 
the place of the black man in American society. It arises from an iden¬ 
tification with the oppressed blacks of America seeking to interpret the 
gospel of Christ in the light of the black condition. It believes that 
■a 
the liberation of black people is God's liberation.1' 
The problem of the 'powerless' blacks has been overlooked too long. 
Therefore, a theology of revolution that will encounter the problems of 
the disinherited and oppressed black people is needed. Cone affirmed: 
In this era of Black Power, the era in which blacks are sick 
of white power and are prepared to do anything and give every- 
^ James H. Cone, A Black Theology of Liberation (New York: Lippin¬ 
cott Company, 1970), p. 23* 
^James H. Cone, Black Theology and Black Power (New York: The Sea- 
bury Press, 1969), p. 83" 
3James H. Cone, A Black Theology of Liberation, p. 23. 
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thing for freedom now, theology cannot afford to be 
si lentJ 
Cone believes in the concept of the black revolution being the work 
of Christ.^ He bases his beliefs on the biblical text of the Old Testa¬ 
ment also. He concerns himself with the reflection of good things being 
black; thus relating through the idea that God is black. Cone said: 
...the Church knows that what is shame to the world is 
holiness to God. Black is holy, that is, it is a symbol 
of God's presence in history on behalf of the oppressed man. 
Where there is black, there is oppression; but blacks can be 
assured that where there is blackness, there is Christ who 
has taken on blackness so that what is evil in men's eyes 
might become good. Therefore Christ is black because he is 
oppressed, and oppressed because he is black. And if the 
Church is to join Christ by following his opening, it too 
must go where suffering is and become black a Iso.3 
Cone believes the church should decide where its identity lies in the 
situation of revolution and reaction. It should embrace the cause of 
4 
liberation and proclaim in word and deed the gospel of Christ. 
Cone's views that Christian theology is a theology of liberation 
reveal his belief that the function of theology is to define the meaning 
of liberation for the oppressed and to make them aware that their struggle 
for justice is consistent with the gospel of Jesus Christ. He is of the 
opinion that black people have not been selected for redemptive suffering, 
but for freedom. However, he does relate to suffering and that its involve¬ 
ment in the struggle for liberation is inescapable. He feels black libera¬ 
tion is central to God's essence, and sees black people as being oppressed. 
^James H. Cone, Black Theology and Black Power, p. 88. 
2Ibid., p. 89. 
^Ibid., p. 69. 
4Ibid., p. 90. 
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Cone perceives God as being against the oppressor and does not affirm 
vicarious suffering for the oppressor. He sees the love of God as being 
for one racial group—the black people. 
Cone expresses an eschatological belief and clings to the sovereignty 
of God as a cornerstone for black theology. In speaking of Cone, William 
R. Jones said: 
His strategy is not possible without the unwarranted pre¬ 
supposition of God's intrinsic goodness relative to blacks 
or at least a citation of the mighty acts of God relative to 
black liberation. 1 
Cone's classification of a black theology is one-sided. He argued: 
Black theology cannot accept a view of God which does not 
represent him as being for blacks and thus against whites. 
...We must know where God is and what He is doing in the 
revolution. There is no use for a God who loves whites 
the same as blacks.2 
The concept of God is totally ignored, therefore, the idea of justifica¬ 
tion toward mankind has been disregarded. A black theology with the 
perspectives of Cone is prejudice to the existence of other human beings. 
Cone makes God a private being, catering to only one group of people. 
This displays injustice. His failu e to relate God to the needs of 
others creates a religious problem in itself. Finally, Cone does not 
certify the proposition he himself affirms must be established if God 
is not a destroyer: black liberation is central to God's essence. 
Joseph R, Washington, Jr.— The ethnic origins of black religious 
cults and sects are traced by Joseph R. Washington, Jr. He relates some 
^William R. Jones, Is God A White Racist? (Garden City, New York: 
Anchor Press/Doubleday, 1973)» P» 109. 
2James H. Cone, A Black Theology of Liberation, pp. 131-132. 
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racism as it occurred in the beginnings of religious beliefs as well as 
in slavery. He discloses how whites forced blacks to relate to each other 
and to rely on each other as a segregated community within the church 
when he stated: 
Whites initiated a sense of community among blacks by requiring 
them to find some means of defense against embarrassing religious 
participation. The only means for self-defense was self-asser¬ 
tion through the creation of ethnic unity. If for whites this was 
a means of keeping blacks in their place, believing that they had 
no alternative but to be obedient, they unwittingly provided the 
means to carry their action to its logical conclusion.1 
Washington feels blacks brought their religious expression with them 
when they were transported to America. He feels the black man accepted 
the white man's religion, but has not always expressed it in the white 
man's way. Washington revealed the goal of the Negro via religion when 
he averred: 
It became the black man's purpose—perhaps it was his destiny-- 
to shape, to fashion, to re-create the religion offered him by 
the Christian slave master, to remold it nearer to his own 
heart's desire, nearer to his own peculiar needs.2 
The black man's mission in America was made difficult because of his 
religion. His religion became the organizing principle around which his 
life was structured.3 Religion gave the slave a needed strength. It 
4 
became his fellowship with man and his audiences with God. Washington, 
in describing the religion of the black man, related: 
Joseph R. Washington, Jr., Black Sects and Cults (Garden City, New 
York: Anchor Press/Doubleday, 1973), p. 47. 
2Ibid.. p. ii. 
3Ibid. 
^Ibid., p. iv. 
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It was the peculiar sustaining force which gave him the 
strength to endure when endurance gave no promise, and 
the courage to be creative in the face of his own dehu- 
manizati on. 
Joseph R. Washington, Jr., is of the opinion that the black man is 
God's suffering servant; however, he fails to identify with the exaltation- 
liberation event which is the biblical model of the suffering servant. 
Therefore, he is asserting the inevitability of black suffering. He does 
not refute the claim that black suffering is deserved punishment, hence 
affirming that both are in conformity with God's will and purpose. 
More specifically, when one spells out the fundamentals of Washing¬ 
ton's argument that blacks are the suffering servant, that black suffering 
conforms to God's will and purpose, that "Negroes can only perceive them¬ 
selves to be afflicted by God,"2 that the Lord has laid on blacks the 
iniquity of whites, and if one emphasizes and interprets divine sovereignty 
as he does, the conclusion seems inevitable: God is responsible for black 
suffering. This interpretation can lead individuals to believe black 
slavery in America to be part of God's plan of salvation for mankind. 
When Washington's description of the black mission is speculated, strong 
impressions are received that the victorious completion of its task is 
actually a Utopian ideal. When consideration is given to certain aspects 
of the black mission as projected through Washington, perception of a 
reconstruction of mankind is interpreted. These aspects contained: "Free¬ 
dom and equality with and for all men,"3 "releasing whites from their 
’ibid. 
2Ibid., p. 85. 
3lbid., p. 157. 
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blasphemous bondage to whiteness,"^ a bondage that is preconscious and 
therefore not submissive to "rational persuasion," "to make group differ¬ 
ences £Viot_7 irrelevant, but enriching for all mankind,"2 "to expunge 
the preconscious white folk religion in the socio-cultural fabric,"^ 
that is to say, to annihilate institutional racism and to remove it from 
all areas of American life. It is also "to unify mankind through the 
4 
acceptance of group difference as blessings rather than punishment," 
"to restructure human life on the basis of group acceptance of all other 
groups,"5 "to create that situation whereby mankind will consciously, not 
accidentally, voluntarily, not by force, affirm first in principle and 
then in practice a life of full human oneness.This is what the 
Christians call the Kingdom of God. William R. Jones said* 
To make black liberation and the cessation of black suffering 
hinge upon the actualization of the Kingdom is most assuredly 
to insure the uninterrupted suffering of blacks until the 
eschaton.7 
Joseph Washington, Jr., favors a submittal of one race to the other 
with regards to religion. This is impossible when there are two distinct 
forms of religion being executed. If the black man would conform to white 
religion, he would be back to where he started in slavery. Surely the 
^Ibid. 
^Ibid., p. 148. 
3lbid. 
4Ibid., p. 160. 
5Ibid.. p. 166. 
6Ibid., p. 159. 
^William R. Jones, 0£. cit., p. 89. 
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white man would not conform to black religion because he views it as a 
myth and would not understand its relation to him since he has not been 
oppressed. Therefore» due to the status of individuals in a society» the 
need for distinct doctrines of religion is a necessity. 
William R. Jones— The justification of God being in favor of the 
white race is the critique of William R. Jones. Jones feels the general 
issue of theodicy and the particular issue of divine racism are central 
because of the status the black theologian assigns to black suffering. He 
declares: "Theodicy and divine racism are controlling issues because black 
oppression and suffering are made the starting point for theological 
analysis."' Black suffering tends to be the central theme for contempor¬ 
ary black theologians. Jones feels the black theologian cannot avoid 
the issue of divine racism. He feels a refutation of divine racism is 
involved in the theological concept» blacks are God's chosen people. 
Jones declared: 
To regard blacks as God's elect involves the prior conclusion 
that God is favorably inclined toward them. But this claim 
can be made only if the opposite relation» divine disfavor» has 
been effectively eliminated. And this» again» demands the 
refutation of divine racism as logically prior to any proposi¬ 
tion about divine favor.2 
Jones is of the opinion that black theology's construction was to 
oppose the white theology. White theology was regarded as a theology of 
racism and oppression. Jones feels the comprehension of black theology» 
within its context» cannot escape the issue of divine racism. If divine 
'ibid., p. 73. 
3lbid., p. 76. 
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racism is not brought out in black theology, it tends to be invalid. 
Divine racism is a situation the black man has learned to live with. 
It is considered a part of his pilgrimage in America. Black suffering 
must be analyzed from an existential and not an absract or theoretical 
perspective. The question of divine racism emerges because of the blood 
and guts of black suffering.* The revolution is an act of the black man's 
reaction to being oppressed for so long. The black man uses his strongest 
institution, the church, to maintain the fight for liberation. Therefore, 
it is the duty of the church to get involved in the revolution and relate 
its involvement through a black theology. A black theology will force 
upon the white man the many hardships and oppressed conditions of black 
people that he has for so long ignored and refused to face. 
Jones sees the definition of black theology as being committed to a 
theological development not only beyond...white theology but in conscious 
and fundamental opposition to it. His basis for establishing a black 
theology was revealed when he said: "The precondition for constructing a 
black theology is the conviction that an unacknowledged white theology, a 
3 
theology of racism and oppression, dominates the field. 
It is noticeable that the major Issue concerning black theologians 
of today is the supremacy of the black experience relative to the theo¬ 
logical norm. The theological reflection begins with questions and issues 
that press upon the black mind and heart. Regarding this perspective, 
^Ibid., p. 78. 




In this way, the black experience determines the theological 
agenda; it selects the appropriate theological issues, and 
ranks them. Moreover, the answers must not harmonize the j 
actualization of the aspirations incarnate in the black hope. 
A theological concept is accepted as functional if it advances black 
liberation or liberation-reconciliation. Therefore, the black theologian 
is committed to a total examination of the theological tradition. Jones 
also related: 
Once it is concluded that Christianity is infected with 
"Whitianity,M once it is granted that a racist doctrine of 
the tradition has been perpetuated, the tradition must be 
scrutinized in the most radical and comprehensive manner. 
Like the rotten apples in the barrel of good apples, nothing 
prior to the examination can be regarded as sacrosanct for 
black theology—be it God, Jesus, or the Bible. Each and 
every category must be painstakingly inspected, and 
if it is found to be infected with the virus of racism or 
oppression, it must be cast aside.^ 
In summary, the presuppositions of the black theologians force the con¬ 
clusion that the foundation for their systems must be a theodicy that 
effectively rebuts the charge that God is a white racist. Whether they 
provide the requisite rebuttal can only be determined by critical inspec¬ 
tion of their thought. 
CHAPTER VI 
SUMMARY 
The black religious experience is profound in its existence. It 
exemplifies a divine doctrine of a strong group of people; a doctrine 
that has been thoroughly tampered with throughout the society of mankind. 
The black religious experience has been a means of control as well as a 
means of education. It has found its way through slavery and oppression 
to exist as the black man's institution of strength and reliance--the 
Black Church. 
The Black Church, being the major institution of the black man, 
relies upon its religious theology for preservation of the black people's 
faith. Therefore, the doctrine of the Black Church must relate to the 
experiences of the black people. 
The black experience is interpreted and related in various ways. 
Hence, many conclusions are derived from its teachings. The black man's 
rebellion against whites proves to be a part of the black man's struggle 
for equality in the American society. The need for determination, faith, 
and strength is therefore a necessity in the black man's endeavor to 
persist. The theology of the black man has faced a transition since 
slavery. It no longer exists as a means of controlling and miseducating 
the Negro. It exists as a part of the black man's quest to survive. 
The black religious experience accepts challenge as well as change. 
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A challenge facing the existence of the black religious experience is 
the rise in urbanization among the Negro. This high rate of urbanization 
means more Negroes are moving from rural areas to urban areas. Hence, 
more rural people are worshipping at urban churches. 
The first church establishments of the black man were called 'store¬ 
front* churches. These churches are found in urban areas. The southern 
rural areas tend to have mainly Baptist and Methodist denominations. A 
diversity of types of churches does exist in rural areas as compared to 
urban localities. 
The style of worship among members of the Negro rural church tends 
to distinguish itself in the manner of less formality with more congre¬ 
gational responses. The range of formality may result from the church 
leadership. A minister's ability to lead is related to his academic 
preparation. The rural religious services oftentimes appear to be with¬ 
out order or pattern. Whenever a member feels inclined to express his 
feelings, he is likely to do so. This expression usually takes the form 
of singing, prayer or shouting. The theology tends to be otherworldly 
instead of regarding secular affairs. To emphasize this point more 
emphatically, a narrative of a Holiness ritual is reported in its com¬ 
plete form. 
The Holiness Ritual— The Holiness group held a two-week revival 
during the month of April and it was well attended by most of the older 
residents of the community. A description of one of the services is 
^See John D. Reid, "The People of Saint Simon Island," o£. cit. 
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as follows: 
This revival meeting was conducted by an evangelist from one 
of the neighboring towns. He was middle-aged and fashionably 
dressed In a navy blue suit. He spoke as though he had received 
some formal educational training but not beyond the high school 
level. However, his manner of delivery was as magnetic as that of 
any speaker heard in this section of the state. The assistant 
pastor who preaches during the month when the regular minister 
is not present, sat on the stage with the evangelist in back of the 
pufpit and altar. Eight of the women "Saints" sat In a special 
section in the right front of the altar. This group included a 
"Mother Missionary" from Atlanta. At the beginning of the service 
two of these women sat behind the altar in front of the pulpit fac¬ 
ing the audience. During the first part of the service, one of these 
women read a selection from the Twenty-third Psalms. The remainder 
of the "Saints," from young to middle-aged women, sat on the front 
row of the congregation section. The audience was fairly large, and 
composed of people of the entire community. Most of them were 
members of the Baptist Church who had come to observe and gain 
"inspiration." They did not fully participate in the services, 
although all of them did give some money when the collection plate 
was passed. 
The actual service was prefaced by the playing of religious 
records from a very modern program-type electric phonograph. The 
recordings were primarily "Jubilee" music, religious songs sung by 
a choral group in a fast tempo with a quick stirring rhythm. There 
was a loud speaker that broadcast this music outside of the church 
building for nearly an hour before the audience had arrived and the 
services had begun. The service began to grow with the evangelist 
began to beat his feet in rhythm to the music playing over the 
phonograph. After a few minutes of this he began to hum rather 
loudly along with the records. As soon as the last record finished 
playing, he burst into a fast tempo and the women in the choir began 
to sing, in almost perfect harmony with him. They all clapped their 
hands very loudly, beating their feet, and several began to provide 
a background of tambourines (three), a drum with one stick, and a 
washboard. The music started with gusto but quickly grew into an 
irresistible thing in which all the "Saints" participated with all 
the strength of their voices, hand claps, feet and instruments. 
Numerous songs were sung in this manner, each ending similarly: 
first the voices would cease, and there would be a perfect harmony 
of instrument, hand claps and foot beats for about a minute, then a 
sudden stop. The first part of the service, after the initial songs, 
was composed of personal testimonials, interspersed with spontaneous 
song and shouting. One of the "Saints," plus several young girls 
sitting on the second row in the congregation gave testimonials. 
The theme was clear in each one, although it was impossible to 
catch most of the words because of the "amens" and "hallelujahs" of 
the congregation. Each thanked God for being "sanctified," honored 
the evangelist, honored all of the other "Saints," thanked God for 
raising them from the mire of sin, thanked God and Jesus for the 
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group, for the audience, and for many other blessings, according 
to the testifier's experience. After about two testimonials, 
someone, usually a choir member, would lead the singing with the 
evangelist. Toward the end of the testimonials the music became 
more frequent and the testimonials shorter. Then some of the 
"Saints" would stand, begin to clap their hands, sway, doing a 
stationary dance step, with eyes closed, face raised, and with an 
enraptured expression. Suddenly, during one song, a young girl on 
the front row leaped out onto the floor in front of the altar (about 
the size and appearance of a small dance floor), and with eyes 
closed as if she were in a trance, began to do a strange dance, 
shifting rapidly and skillfully on her feet, trembling violently, 
undulating her body almost as a snake, moving rapidly all over the 
floor, and from one end to another. In her dance, she would rush 
with hands raised and waving, toward the wall, but never hit it, 
even though her eyes were closed. She was soon joined by two others 
and the three of them glided back and forth, each covering the whole 
floor area, with no contact. One of the three, a woman about fifty, 
fairly solidly built, did not move her body as the first girl, but 
performed an intricate dance with her feet from the knees down. It 
was similar to the Mexican folk dance El Jarabe Tapatio, the National 
Hat Dance, in which the dancers do a staccato rhythm with their feet 
around a sombrero. The rhythm of these "sanctified" dances is almost 
unbelievable. It is precise, harmonious and catchy. My feet tried 
constantly to catch the beat, which was not difficult after one 
heard several numbers. 
These testimonials and dances gradually led to the sermon, pre¬ 
faced by a short introductory talk by the assistant pastor, in which 
he glowingly praised the investigator as "such a nice fellow, a 
teacher of many things, a lover of people, always ready to do any¬ 
thing possible to help anybody, desirous of helping them in any way 
possible." 
The sermon was confusing. It was not coherent or systematic 
at all, but was fully participated in by all of the "Saints," When 
the evangelist would quote from the Bible, he would purposely say, 
for example, "some" when "all" was correct, and a chorus of "Saints" 
would chant "all." He stressed the necessity of living the "Holy 
Life," preparing for "being called," the evils of liquor, tobacco, 
movies, dancing, and using profane language. 
The evangelist showed an amazing grasp of the Bible. He would 
quote passages from every part of the Bible and give references and 
explain, in light of his sermon, anything that he quoted with 
facility. He constantly called upon the group acting as the choir 
and other "Saints" present to answer every statement he made with 
loud sounds of agreement or disagreement. There was a clear effort 
on his part both to secure full audience participation and emotion 
in his sermon, and to keep everybody on his toes listening to every 
word that he said. A frequent question that was asked was 'Why 
don't you say Amen?" A new burst of amens, hallelujahs, and other 
comments would result when he asked this question. The assistant 
pastor, sitting behind him on the stage, kept a running commentary 
all through the sermon with such remarks as "Say it Elder, that's 
64 
what the Bible says, get with them brother, amen," etc. The 
assistant pastor wore a broad grin on his face through most of the 
commentary as though he felt that the Elder was really pouring it 
on, and getting into the spirit of things. The evangelist delivered 
most of his sermon in musical singsong with a husky voice. Toward 
the conclusion of the sermon, the evangelist issued a call for all 
those repentant of their sins who wanted to accept God to come to 
the altar and be saved, pray and be prayed for. Almost every child 
in the audience came forward, ranging from about ten to twenty years 
in age, and knelt upon his knees around the altar. Then the "Saints" 
assumed similar positions, all around them, and the evangelist began 
to singsong a loosely constructed prayer, with all the "Saints" 
joining in, some with loud prayers of their own construction, some 
with shouts of amens and hallelujahs. This series of prayers lasted 
about ten minutes, after which all of the participants returned to 
their respective seats. 
The sermon continued a while longer in the same vein, roughly as 
before, until the evangelist called for more singing. The singing 
was the same type as that before the sermon but there was very 
little dancing. The evanagelist, before he closed, launched into 
lengthy praise and a description of the "Mother Missionary" from 
Atlanta, telling how she left a comfortable, earthly life and gave 
herself to serve the Lord, etc. Then he called upon her and she 
spoke for about fifteen minutes, mostly in praise of God's work and 
incidentally of herself for leaving her home and comfortable position 
to follow where God directed. When she was through the service was 
over except for a few parting remarks by the assistant pastor who 
said that he knew everyone was tired and wanted to go home and that 
they had had enough of God's word for the night, etc. After a clos¬ 
ing song and the passing of the collection plates, the evangelist 
made a few remarks with reference to the revival and dismissed the 
congregation. 
After the service there was some milling around by the congre¬ 
gation who grouped themselves and started in the direction of their 
respective homes. There was much comment about how they enjoyed 
the service and "that what we need is more of this good old-fashioned 
religion."! 
2 
It has been pointed out by Ernst Troeltsch that the sect, which 
essentially belongs to the lower classes, and which therefore does not 
come to terms with thought in general, goes back to the pre-church and 
pre-scientific standard, and has no theology at all: it possesses a 
strict ethic, a living mythos, and a passionate hope for the future. To 
Vield Notes. 
^Ernst Troeltsch, The Social Teaching of the Christian Churches 
(New York: The Macmillan Company, 1949), pp, 331-343» 
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a certain extent the same can be said to characterize the Holiness group 
on Saint Simon Island. One very important deviation is that among the 
membership there are some really solid middle class community leaders. 
These members, though few in number, are among the most respected indi¬ 
viduals in the community. 
In our endeavor to ascertain why middle class individuals were mem¬ 
bers of this group, we were forced to re-examine the social structure. 
Women tend to be the dominant group in terms of the economic structure 
and as a consequence of this factor they assert themselves in a religious 
organization which does not discriminate against them because of sex. The 
fact that the women have the better paying jobs which are year round 
rather than seasonal and the fact that in most instances they assume the 
greater responsibility of providing for family needs does play an impor¬ 
tant part in their personality development which identifies them with the 
sect. 
In interviews with members of the Holiness group, the answer as to 
why they joined was invariably one in which they indicated that they were 
asked to join by some of the leading women in the community. The success 
of this group appears to stem from the fact that its emergence was at a 
time when there was conflict between modern values and local traditions. 
It was felt by this group that the Baptist Church was too sophisticated 
and lacking in "spirit." From the descriptions of the ritual in the 
Holiness Church, it is apparent that this system resulted from the elabora¬ 
tion of a system of religious symbols as a sacred logic, which provided 
them with a rationale for community integration and social stratification. 
The respectable aspect of this local group does not appear to be 
characteristic of sect members with reference to their role and status 
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in the community. Generally, members of the Holiness group are shunned 
in most communities but on Saint Simon Island, it appears to be the 
opposite in that some of the members are among those who define the social 
rituals and whose opinions are highly regarded. There is no evidence to 
suggest that the Holiness sect has advanced and is nearing a denomination. 
There appears to be no theology but a very strict ethic and a passionate 
hope for the future and this is generally stressed in everyday inter¬ 
personal relations and in their religious services. Another factor which 
tends to explain the existence of such a group is the role of women in 
the family setting. 
Contemporary Perspectives-- Black theology finds its function and 
meaning through relating to the experiences of the black man. A group 
of young blacks are about the task of writing a distinctively "black 
theology." They are Joseph Washington (Black Religion /Boston, 1961/), 
James Cone (Black Theology and Black Power /Flew York, 196§7), and Albert 
Cleage's sermons (The Black Messiah /Fiew York, 196§/). These men are 
essentially apologetic theologians working implicitly and explicitly 
from the Christian theological tradition. 
What we have in fact are two types of studies: those arising from 
the social sciences, and an explicitly theological apologetic tradition. 
This limitation of methodological perspectives has led to a narrowness 
of understanding and the failure to perceive certain creative possibili¬ 
ties in the black community in America. 
One of the most informative examples of this limitation of perspectives 
in the study of black religion is found in Joseph Washington's work, Black 
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Religion. Washington has correctly seen that black religion is not to 
be understood as a black imitation of the religion of the majority of 
the population. His religious norm is Christianity, and the internal 
norm for Christianity is faith expressing itself in theology. From his 
analysis he concludes that black religion is not Christian, thus does 
not embody faith, and therefore has produced no theology. Black religion 
has, in his view, been more concerned with civil rights and protest, 
and hardly, if ever, concerned with genuine Christian faith. Washington 
tends to conceive Christianity and theology in static terms unrelated to 
historical experience. He seems to be unaware of the historical situa¬ 
tions which were correlative to European and American theology, and he 
seems equally unaware of the fact that Americans have produced few theo¬ 
logians of the variety that would mean his norm. In short, his critique 
of black religion from the stance of Christian theology is blunted by the 
lack of his historical understanding of theology. 
Upon consideration the distinctive nature of black religion Washing¬ 
ton's insights are very accurate. He shows in his work how folkloric 
materials, social protest, and Negro fraternal ism, along with biblical 
imagery, are all aspects of black religion. He experiences a difficulty 
here, for he is unable to deal with religion outside of the normative 
framework of Christian theology. But even if one is to have a theology, 
it must arise from religion, something which is prior to theology. 
Africa is a historical reality and religious image in the life of 
the black man. It is a historical fact that the existence of the black 
communities in America is due to the slave trade of numerous European 
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countries from the seventeenth to the nineteenth centuries (slaves were 
still being illegally smuggled into the United States as late as the 
1880's). The slave system in the United States systematically broke 
down the linguistic and cultural pattern of the slaves, but their "shout 
songs," African rhythm, and dance continued to persist in American cul¬ 
ture. 
The fact that even with the systematic breakdown of African cultural 
forms in the history of North American slavery, the slaves did not confront 
America solely with a religion. If not the content of culture, a charac¬ 
teristic mode of orienting and perceiving reality had probably persisted 
with them. With the breakdown of the empirical form of language and 
religion as determinants for its social group, this persisting structural 
mode and the common situation as slaves in America may be the basis for 
the persistence of an African style among the descendants of the Africans. 
In addition to this, in the account of the slaves and their owners 
we read of "meetings" which took place secretly in the woods. It is 
obvious that these "meetings" were not the practice of the masters' 
religion. They were related to what the slaves called "conjuring," which 
reminds us of Voodoo rites in Haiti. 
Added to this is the precise manner in which, by being a slave, a 
black man, one was isolated from any self determined legitimacy in the 
society of which one was a part and was recognized by one's physiological 
characteristics. This constituted a complexity of experience revolving 
around the relationship between one's physical being and one's origins. 
So even if he had no conscious memory of Africa, the image related to 
historical beginnings, has been one of the primordinal religious images 
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of great significance. It constitutes the religious revalorization of 
the land, a place, where the natural and ordinary gestures of the black 
man were and could be authenticated. 
The black man's stance has, on one hand, been necessitated by his¬ 
torical conditions, and on the other hand, been grasped as creative possi¬ 
bility. From the very beginning, his presence in the country has been 
involuntary; he was brought to America in chains, and this country has 
attempted to keep him in this condition in one way or another. His very 
presence as a human being in the United States has always constituted a 
threat to the majority population, he has been simply and purely a legal 
person, first as a slave defined in terms of property, and then after 
the abolition of chattel property, as a citizen who had to seek legal 
redress before he could use common facilities of the country--water 
fountains, public accommodations, restaurants, schools, etc. 
The experiences of the holy in this community are of folkloric 
tradition. The biblical imagery was used because it was at hand; it was 
adapted to and invested with the experience of the slave. Strangely 
enough, it was the slave who gave a religious meaning to the notions of 
freedom and land. The deliverance of the children of Israel from Egyp¬ 
tians became an archetype which enabled him to live with promise. 
God for this community appears as an all powerful and moral deity, 
though one hardly ever knows why he has willed this or that. God is 
never, or hardly ever, blamed for the situation of man, for somehow in 
an inscrutable manner there is a reason for all this. By and large a 
fundamental distinction is made between God and Jesus Christ. To the 
extent that the language of Christianity is used, black Americans have 
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held to the trinitarian distinction, but adherence to this distinction 
has been for experimental rather than dogmatic reasons. Historians of 
religion have known for a long time that the Supreme Being appears in 
differing forms. To be sure, God, the first person of the Trinity, is a 
powerful creator deity. 
It is not so much the dogma of the Trinity as it is the modalities of 
experience of the Trinity which is most important. The experience of God 
is thus placed within the context of the other images and experiences of 
black religion. God, as the first person of the Trinity, is, of course, 
a powerful Creator Supreme deity. 
The essential elements in the expression and experience of God is 
his transforming ability. Insofar as society at large was not an agent 
of transformation, the inner resources of consciousness and the internal 
structures of his own history and community became not simply the locus 
for new symbols but the basis for a new consciousness for the black. 
It is therefore the religious consciousness of the black in America 
which is the repository of who he is, where he has been, and where he is 
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